concerning the linguistic, historical, and exegetical features of particular biblical passages. Sometimes these texts provide greater clarity when a biblical passage was difficult to interpret, but at others both the Targums and the commentators suggested different, often conflicting answers to interpretive puzzles. Whatever answers they did provide, however, the books were written by Jewish authors and intended for Jewish readers. Their comments presupposed that Judaism was the one true religion and at times included critical remarks about Christianity. They could make rather bracing reading for the unwary.
In this essay I will describe the features of the first two editions of the Rabbinic Bible, trace their use by Christian Hebraists of the sixteenth and early seventeenth centuries, and consider the use of Jewish Bible commentaries by Christian Hebraists, focusing on Sebastian Münster's annotations to his famous Hebraica Biblia (1534-1535, 1546). Münster's annotations are an important witness to his experience as a reader of the Biblia Rabbinica, and they also served as a Latin language digest of information found there for those whose Hebrew was not good enough to read it at first hand. In the final section I will reflect on the significance of the Biblia Rabbinica as a source of Jewish scholarly opinion for Christian scholars, which also exposed them to critical questions from Jewish interlocutors as they read these texts.
The Rabbinic Bible as a genre was invented by Daniel Bomberg of Venice, but the first two printings were the work of two gifted editors: Felix Praetensis and Jacob ben Hayyim. In partnership with Praetensis and Peter Lichtenstein, Daniel Bomberg applied to the Venetian Senate for a printing privilege in October 1515, informing it that among his proposed projects would be "a Hebrew Bible, in Hebrew letters, both with and without the Aramaic Targum and with Hebrew commentaries." The first of these works was a Bible with the Targum and commentaries printed around the Hebrew Bible text, the first edition of the Rabbinic Bible. 2 The Rabbinic Bible of 1517 was a departure from previous manuscript and printed versions of the Hebrew Bible both in its physical form and in its bold claim to greater textual authenticity. 3 While it was not uncommon for manuscript copies of the Pentateuch to include either the Targum or Rashi's biblical commentary, or sometimes both, Bomberg provided them for the entire Bible for the first time. During the Middle Ages, Hebrew Bibles were sometimes copied together with commentaries, but commentaries were most commonly copied in separate volumes called kuntrasim rather than in the margins of Bibles. 4 Jewish Biblical commentaries printed before 1500 were produced more often than not as separate volumes as well. 5 The 1517 Bible contained Rashi's commentary on the entire Bible together with David Kimhi on most of the prophetic books and some of the writings, including the Psalms. 6 By bundling these features together in a single work, Bomberg offered Jewish readers what amounted to a mini-library of biblical interpretation.
From the perspective of biblical studies, the most important feature of this work was not its innovative physical form, but its precedent-setting Hebrew Bible text. Felix Praetensis was a Jewish convert who became an Augustinian friar but who had forgotten none of his Hebrew editing skills. In his letter of dedication to Pope Leo X, he boasted:
Many manuscript Bibles have hitherto been in circulation, but their splendor was diminished by having almost as many errors as words in them While unquestionably the first Rabbinic Bible was produced primarily with Jewish customers in mind, Bomberg also sought to market the work to Christians. The clearest evidence for this was Praetensis's Latin letter of dedication to Pope Leo X, which was bound with some copies of the work. Praetensis explained that the work contained "the ancient Hebrew and Chaldee Schola, to wit the common Targum and that of Jerusalem. These contain many obscure and recondite mysteries, not only useful but necessary to the devout Christian." 12 He concluded, "Accept this, therefore, with that favourable countenance which you have been wont to show to me and my works, and continue to extend that favour and protection which you have hitherto shown to literary and artistic studies." 13 While certainly conventional and appropriate for a writer seeking legitimacy and acceptance for a new, potentially controversial work, Praetensis' appeal for favor and protection may have carried with it a hope for financial support as well. Grendler asserts that Praetensis' expectations may not have been quite so lofty.
The combination of a dedicatory letter to the pope ... and papal privilege indicates that the papacy had some knowledge of Fra Felice's biblical scholarship and approved, or at least did not object to being associated with it. 22 The greatest impact that the 1517 Rabbinic Bible had upon Reformationera biblical scholarship was on the interpretation of the book of Psalms. Alone among the various printings of the Rabbinic Bible, it was the only one to feature David Kimhi's commentary on the book of Psalms. In seeking to interpret the Psalms, Kimhi did not shy away from controversy with Christians. Seeking perhaps to minimize conflict with the authorities, Bomberg (or Praetensis) carefully pruned the commentary of its most incendiary remarks, gathering them into a single folio leaf of text that could be added or left out of a copy of the Bible as the buyer wished. 23 Martin Bucer's commentary on the Psalms and Paul Fagius's two printings of Kimhi's Psalms commentary, one in the original Hebrew and the other a partial Latin translation, contain evidence that their copies contained the polemical additions, as did Sebastian Münster's copy. 24 Seven years later Bomberg decided to publish a completely new edition of the Biblia Rabbinica in 1524-1525, appointing a new editor, Jacob ben Hayyim of Tunis, to complete the task. The new Bible was itself innovative in several important ways. First, Jacob ben Hayyim was more consistent in his editing of the text, employing only accurate Spanish manuscripts and following their conventions for vowel pointing and accentuation. 25 He was also an expert on the Masorah, the intricate apparatus that Jewish scribes used to ensure that biblical scrolls were accurately copied. Jacob ben Hayyim convinced Bomberg to buy a considerable number of masoretic manuscripts, allowing Jacob the chance to compile the most complete printed Masorah ever assembled. It included not only the cryptic masoretic notations present in the 1517 Bible, but also the Masorah magna above and below the biblical text, and the Masorah finalis, an enormous concordance 26 Jordan Penkower has argued that Jacob ben Hayyim believed that his text was superior to Praetensis for two reasons, first because the latter had not in fact produced a genuine and pure Hebrew Bible text, since it was deficient in its marking of unusual letters, the traditional variant readings indicated by qeri/ketiv notations, and in accentuation and punctuation. 27 Secondly, Jacob ben Hayyim believed that without the Masorah, the biblical text was incomplete. The masoretic apparatus contained its own teachings, including kabbalistic secrets, hidden within them. 28 In addition to Jacob ben Hayyim's new recension of the Hebrew Bible text and masoras, the second edition of the Biblia Rabbinica provided a different set of biblical commentaries from the 1517 version.
Rashi In perhaps the sincerest form of flattery of all, Johannes Buxtorf the elder devoted two years of labor to creating a new, improved, and thoroughly censored edition of the Rabbinic Bible, which he had printed in Basel (1618-1619) not only to sell to prospective Jewish customers, but above all to meet the needs of theology students. In his successful appeal to the Basel City Council, he and theology professor Sebastian Beck reported that second-hand copies of these Bibles now cost between 30 and 50 Gulden, far beyond the means of most scholars. A new edition was needed to the ensure the "spread, proclamation and preservation of the Divine Word" for the benefit of both students and scholars so that they might "teach and explain 35 These Rabbinic Bibles did not, however, merely adorn the shelves of these and other Hebraists. They were mined consistently for texts and insights that were transmitted through editions and translations of specific Jewish texts, biblical annotations, and of course translations of the Old Testament. It is striking how quickly Christian Hebraists recognized the value of reading Jewish biblical commentaries and how they came to expect that Christian exegetical work on the Hebrew Bible would reflect them at least to some degree. Matthaeus Goldhahn provided a list of common abbreviations used in Jewish Bible commentaries in his Compendium Hebreae Grammatices (Wittenberg, 1523), indicating the early interest of Wittenberg Hebraists in the use of these commentaries. 36 In the same year Santes Pagninus published his Hebrew dictionary Enchiridion expositionis vocabulorum Haruch in Rome, also including a (slightly different) list of such abbreviations. 37 Even armed with a list of Hebrew abbreviations and a good Hebrew dictionary, Christian Hebrew students for the most part could not be expected to go right to the Rabbinic Bible and learn by doing. Several of the most important Christian Hebraists reprinted the commentaries of David Kimhi, Abraham Ibn Ezra, and occasionally other commentators on shorter biblical books, often providing them with Latin translations and usually with explanatory notes to help students learn commentary Hebrew. In the second appendix I have listed the student editions that I have been able to find, the earliest by Protestants Sebastian Münster and Paul Fagius, followed later by Paris Catholic scholars François Vatable, Jean Cinqarbres, and Gilbert Géné- brard, and their crypto-Protestant colleague Jean Mercier. 38 Since Hebrew students had similar problems learning targumic Aramaic, I have also included both student editions of various individual books of the Targum. To these we can add Immanuel Tremellius's Latin translation of the Minor Prophets. 39 Clearly there was a market for textbooks in commentary Hebrew and Targumic Aramaic among Christian students, books that would have prepared them to use Rabbinic Bibles. 40 This expectation that scholars would use Jewish Bible commentaries is reflected in a variety of ways outside of exegetical literature. Conrad Gesner's Bibliotheca universalis, Luther's polemical works, and the Jesuit Ratio studiorum of 1599 all bear witness to the inclusion of these Jewish works in the exegetical toolbox of sixteenth-century Hebraists. Conrad Gesner's Bibliotheca universalis (1545-1555) served not only as a bibliographical checklist, but also as a kind of reader's guide to books in particular fields of study. In the third volume, which he devoted to theology, Gesner provides lists of biblical commentaries for each biblical book, and he included Jewish biblical commentaries as well. To give only one striking example, he listed Abraham Perizol (= Farissol) and Moses Nahmanides, Abraham ibn Ezra and Levi ben Gerson, all as commentators on the book of Job. The commentaries of Perizol and Nahmanides were printed in the first Bomberg Rabbinic Bible (1517), the latter two in the second edition (1524-1525). 41 rance of the rabbinic commentaries, but knowingly and deliberately." 42 Jesuit professors of Sacred Scripture were allowed to quote Jewish commentators, but to do so sparingly and judiciously.
If there is anything in Hebraic rabbinical writings that can be applied to good effect, either in support of the common Latin edition, or in support of Catholic dogmas, he should apply it in such a way that it does not win them authority on that account, so that no one becomes well disposed toward them. This holds especially if they are among those who wrote after the times of Christ the Lord. 43 The uneasiness of the framers of the Ratio Studiorum toward Jewish biblical commentators was not unique to them, nor were their fears that Christians might become too enamored by their interpretations. Jewish biblical commentaries often provided considerable grammatical help and exegetical insight into the Hebrew Bible text, but they also necessarily reflected a Jewish milieu and their authors' firm conviction that Judaism was the one true religion. David Kimhi's commentaries provided the most challenging reading for Christians. Kimhi's Psalms commentary, for example, contains these comments on Psalm 2:
And the Nazarenes interpret it of Jesus; and the verse that they adduce by way of proof and make a support of their error is really their stumbling block: it is The Lord said unto me, Thou art my son. For if they should say to you that he was the Son of God, answer that it is not proper to say "Son of God" in the manner of flesh and blood: for a son is of the species of his father. Thus it would not be proper to say, "This horse is the son of Reuben." 44 Even Johannes Buxton, a vigorous proponent of their use, asserted that they contained interpretations that were "perverse and false." 45 When preparing his own edition of the Biblia Rabbinica, Buxtorf went through the biblical commentaries with a fine-toothed comb, removing any offensive passages or expressions that he could find, while retaining the parts he felt were useful to Christian readers. 46 One of the best sixteenth-examples of how Rabbinic Bibles had an impact upon the Christian interpretation of the Old Testament text is Sebastian Münster's Hebraica Biblia (1534-1535). In this work Münster provided not only the Hebrew Bible text, taken from the first Biblia Rabbinica of 1517, but also his own Latin translation and a digest of annotations taken mainly from the biblical commentaries of the two Rabbinic Bible editions. 47 Münster, in effect, provided a Latin-digest of Jewish commentaries for those whose Hebrew was not adequate for reading them directly, and a literal Latin translation to aid those who were still struggling to learn biblical Hebrew.
In his annotations on Genesis Münster focused upon the meanings of words and phrases, specifically the meanings of individual words and names, but he also discussed some theological points, especially those that emphasized the different interpretations that Jews and Christians offered for the same passage. When clarifying the meaning of particular words, Münster most commonly referred either to David Kimhi's Hebrew dictionary or to the Targum Onkelos, the latter printed in both editions of the Rabbinic Bible. For example, in Genesis 47:22 he translated choq as "portion," following chulqa' in Targum Onkelos. 48 In other passages where the dictionaries failed Münster, he quoted or summarized discussions he found in these commentaries. For example, when explaining Hagar's wondering words in Genesis 16:13, "You are the Almighty who sees," Münster quoted the interpretations of Rashi, Kimhi, and Ibn Ezra on how to explain it without preferring one above the other. 49 For Luther, one of Münster's most assiduous contemporary readers, the latter's apparent indifference to the actual meaning of the text provoked an outburst in his comments on the passage.
The blinded Jews ... have lost all knowledge of the subject matter and confine themselves to grammatical discussions of words. Rabbi Solomon [Rashi] thinks that Hagar's words show amazement at seeing the angel in the wilderness, since she has been accustomed to see angels in Abraham's home. Lyra follows the lead of Rabbi Kimalthi [sic] and translates thus: I saw after my seeing," that is, "At first I did not recognize the angel but when he disappeared before my eyes then I realized for the first time that it was an angel." Thus because they have no knowledge of the subject matter, they confine themselves to the explanation of words, but they never arrive at the true meaning. 50 Luther frequently complained that Jewish interpreters did not know the meanings of particular words in his Genesis lectures. 51 An excellent example of a theologically charged passage is Genesis 1:26: "Let us make man in our own image and likeness." The commentators Münster quoted did not disagree that the subject of the verb was first person plural, only with the Christian supposition that the three members of the triune Godhead were in conversation with each other. Rashi, for example, wrote: "Let us make man": From here we learn the humility of God. Since man was created in the image of the angels they were jealous of him. He, therefore, consulted them. Similarly, when he judges kings He consults his heavenly court. We find this concerning Achav [Ahab] when Michah [Micaiah] said to him, "I have seen God upon his throne and all the heavenly counsel standing by him on his right and on his left. .... Let us make man: Though they did not help in his creation, and may give the heretics [minim] an opportunity to rebel, nevertheless, Scripture does not refrain from teaching courtesy and the attribute of humility. That the greater one might consult and ask permission of a smaller one. 52 While Christian readers could easily have found much the same information in Nicholas of Lyra's commentary at this point, being confronted with it, sometimes in the original language, made the experience of reading a much more confrontative one for Christian Hebraists, even at one remove from the Rabbinic Bible, filtered through Münster's annotations.
Within the Christian tradition it had long been understood not only that Christians and Jews did not interpret the texts of the Old Testament in similar ways, but that Christians had a duty to explain passages in such a way that Jews could understand their plausibility. Nicholas of Lyra, for example, "strove to demonstrate that it was possible to know Jesus as messiah from a Jewish perspective as well as a Christian one." 53 At times, especially when polemics were written in the form of a dialogue, the presence of a Jewish interlocutor made the general sense of conflict over interpretation more palpable to readers. For Christian readers, the Biblia Rabbinica, and especially the Jewish biblical commentaries contained in them, were a rich source of information about the Hebrew Bible, but they also, I believe, were a source of interpretive conflict. Christian Hebraists who used them too enthusiastically could themselves be suspected of divided loyalties.
The question of how much credence Christians should give these commentaries was already a matter of private worry, if not public discussion, by the 1520s. Conrad Pellican was worried rather than encouraged by Bucer's use of Jewish commentaries in the Psalms commentary.
I ... have read almost all of the first book of Hymns (Ps. 1-41), and am compelled to approve your effort and your judgment, save that I am pained by your labors in searching out and sifting the opinions of the rabbis, which you repeat time and again while they disagree with one another both in grammar and in sense.
He went on to comment that the Jews generally have some wisdom where it concerns the grammatical sense of the Bible, "though not always." 54 In 1530, Luther made it clear that not only were he and his colleagues aware that Jewish biblical commentaries existed, but that they had consulted them in their work, but that they did so "deliberately," and not carelessly. 55 Mün-ster too declared that he was "careful" in his use of Jewish commentaries, but as we have seen, not careful enough for Luther's taste. That Hebraists made "careful" use of these commentaries, however defined, is beyond dispute. The impact of these commentaries upon sixteenth and seventeenth Rashi, Ibn Ezra
